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ELISE AS WITNESS OF THE ECCLESIOLOGY 
| OF THE EARLY ARMENIAN CHURCH 


BoGuHos LEVON ZEKIYAN 


EVERAL studies have been made in this century of patristic and early Christian 

theology. The Church is one of the main redemptory realities these theologies refer 
to. The present study also forms part of these attempts to reconstruct, in its keypoints 
and details, the first phases of the evolution of Christian doctrine, with special refer- 
ence to Elise Vardapet, an outstanding figure of the Armenian Church and one of the 
best prose writers in ancient Armenian literature.? Of course, such a paper cannot 
claim to be an exhaustive investigation of the subject. My aim is simply to point out 
some basic features of Elixe's ecclesiology as a premise for further research. In relation 
to this subject, it should be noted that the theology and spirituality of the Armenian 
Church, although not lacking in depth and originality, have generally been ignored by 
scholars, whose attention has been directed mainly to the Greek or Syriac areas as - 
being representative of the whole Christian East. 

Eli&e, a historian, panegyrist, exegesist, and theologian, sed great renown with 
his History of Vardan and the Armenian War,’ considered his literary masterpiece. His 
perspicacity as a profound theologian is deeply revealed in this work, since it does not 
merely consist of history but is also a theology of history. | 

This theology is focused on the reality of the Church, and this 1s the aspect of 
Fli&e's work considered here. We can assume that he conveys a deeper ecclesiology than 
any other writer of the early Armenian Church. 

His historical work is the primary source for this paper, since it provides the richest 
amount of ecclesiological data. However, such data are indeed integrated with an anal- 
ysis of the author's other writings, such as the Sermons, Panegyrics, and Commentaries. 

I believe that the authenticity of the corpus of Flise, in its main components, belong- 
ing to only one author, cannot be reasonably questioned. The same could be stated 
regarding the period of this literary a which we can confidently state 
belongs to the second half of the fifth century.* 

The struggle of Vardanank‘—of Vardan and his companions—is, in the view of 
Elise, a struggle for the preservation of the glory and liberty of the Church. In the 
author's mind, the image and reality of the Church are not only the reason for the 
historical event, but they also represent the keystone or the axis that enables us to 
coordinate in a synthesizing glance the different aspects of the redemptory realities, 
and to perceive the inner connections between them. Here we have to make clear that 
on the Armenian side the battle of Vardanank* was not a religious war in the classical 
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sense of this term, that is, a war to impose a religious confession, whereas it was in the 
case of the Persians. As for the Armenians, they fought only to preserve their religious 
freedom and their ethnic identity from the menace of a huge empire. The battle was the 
logical result of the resistance that the Armenians opposed to the Persian claims up to 
the supreme sacrifice. 

We can consider the end of the fifth chapter of the History a basic point in this 
respect: the Church appears here in her very function as the center of Efise's Christian 
understanding of the historical event. This chapter gives a description of the final 
preparations on the eve of the war. Everything takes place in an atmosphere of high 
spirituality. After the speeches of Vardan, the commander-in-chief of the Armenian 
forces, and of Lewond Erec‘, the priest who had been the soul of the insurrection, “an 
altar was set up and the most holy Sacrament was offered. Baptismal fonts were 
prepared and all through the night those of the troops who had not been baptized were 
 baptized. In the morning all of them received communion and became as radiantly 
attired as on the festival day of the great Holy Easter." 5 The chapter ends with a hymn, 
as a final maestoso, which “the entire body of the troops shouted with great Joy and 
‘high exultation . . . : ‘May our death be equal to the death of the righteous and the 
shedding of our blood to that of the sainted martyrs; and may God be pleased with our 
voluntary sacrifice and deliver not his Church unto the hands of the heathens.’ ''6 

These words, in their conciseness, express the nucleus of Elise's History. It 1s, in its 
entirety, but a development of this main ideal: to preserve the Church. This ideal 
returns as a leitmotif under Elise's pen in crucial moments. So, for instance, when the 
Armenian naxarars, or princes, who went to the Persian court to negotiate, before the 
war exploded, were kidnapped and put into prison; they exclaimed recalling Abra- 
ham's sacrifice: “ ‘Receive, O Lord, our voluntary sacrifice and let not this wicked 
prince subject Thy church to scorn and ridicule.’ "7 Similarly, when a Persian troop 
accompanied by the traitor Vasak encircled a fortress where a detachment of the 
Armenian forces and priests had taken refuge, the men inside the fortress exclaimed 
aloud and said: “ ‘We thank Thee, O Lord our God, that Thou hast held us worthy of 
Thy heavenly call, while the churches are still full of the pious. . . . May our death be 
equal to the death of the valiant martyrs . . . and may the Lord be pleased with His 
churches together with the many willing victims who rise upon the holy altar.’ ’’§ And, 

the historian continues: “After saying this, the two hundred and thirteen men suffered 
death on the spot.” 

Also, when Elise describes the restrictions and the sufferings imposed on the Arme- 
nians by the Persian ruler Yazdegert II, he concentrates the aim of all this action in one 
simple phrase: ''So that the glory of the church might be dimmed.” He even adds that 
the Armenians endured all kind of material and economic troubles and did not rise up 
until “the church had not yet been molested.” ™ 

Quotations showing the central position of the Church in Eli3e's approach to the 
Vardanian war abound.!? Let us, however, go on to investigate, in its main lines, how 
Ehisé understands the reality of the Church and how this reality stays at the center of 
his theological thought and especially of his theology of history. 
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SPIRITUAL ASPECTS OF THE CHURCH 


A first point to bring into relief is the close link between the spiritual reality of the 
. Church and the material church building. There is such a close link between the two 
that they often are subject to the same predicates, as we can see comparing the parallel 
passages where EhSé speaks, for instance, of the motivations of the war. He says: “All 
of them bore their countless sufferings with great patience, placing their hopes in God 
and beseeching with prayers, that he might not suffer them to witness the destruction 
of their holy churches.’’!3 Then again: “We are ready to suffer persecution, death, and 
all sorts of violence and afflictions for our holy churches, which our forefathers 
entrusted to us by the grace of the coming of our Lord Jesus Christ, and through which 
we were reborn. ... Since we recognize ... the Apostolic Catholic Church our 
mother.’’!4 These words are all the more significant insofar as the consciousness of 
having inherited from their ancestors these churches immerses these people in the 
spiritual universe of faith and Christian grace which build up the spiritual Church. 

A very pregnant passage in this sense is the following one where the emcee 
naxarars make the apology of their faith to Yazdegert: 


“Do not, O King, require that of us; for the church is not a creation of man, nor 
a gift of the sun, which you erroneously take for god. . . . Churches are not gifts of 
kings, nor creations of skilled art, nor a discovery of the wise, nor the spoil of the 
valor of troops, nor the false illusion of devils. And whatever you say of earthly 
beings—the great as well as the humble—none of these can ever establish a church. 
On the contrary, it is a gift from the great God, which he offered not to any 
particular person, but to all rational people who are predestined to dwell beneath 
the sun. Its foundation is set on a firm rock, which neither those below can move, 
nor those above can shake. And that which neither heaven nor earth can rock, no 
man can boast of conquering.” 15 | 


We have here a splendid explanation of the divine, heavenly, or in our technical 
terms, the “supernatural” nature of the Church. But let us consider now our present 
question. The passage from the singular to the plural and again to the singular in the 
use of the term "church," 1n a context of a logical and theological reciprocity, is 
indicative of the deep connection between the Church as such in her spiritual identity 
and the churches as material constructions. Of course, the plural “churches,” as such, 
can also mean the local communities. And, I believe that this sense is not to be 
excluded. Rather, some positive and, to some extent, intentional ambivalence is in- 
herent in the plural use of the term. Furthermore, it seems almost impossible from the 
whole context of Elise's History and his many immediate references to the church 
buildings to deny in the present case a basic relation to these latter ones. It would be 
wrong to think that the use of the term "church" both in the singular and the plural, 
in spiritual and material meanings, is a question of literary style. On the contrary, 
there is a process of continuous development in the sense of an approach to a deeper 
and inward reality. We can state that there 1s between the two a relation like that of the 
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symbol or of the exterior and tangible sign to its corresponding invisible and spiritual 

reality. This statement can also be confirmed by an attentive analysis of the passage 
quoted. In fact, the first phrase, which is like the assertion of a thesis, regards the 
church directly as a spiritual entity. This axiomatic proposition is then illustrated by 
the concrete image of the material churches. The discourse continues resuming the 
idea of a spiritual church which can now be better understood in its universal light and 
strength as symbolized by the multitude of the material buildings as well as of the local 
communities. The ambivalence of the term "church" in the singular, toward the 
middle of the discourse, with a meaning oscillating between the material and the 
spiritual and the subsequent passage to a wholly spiritual area is, in this respect, of the 
utmost significance, }54 | 


MATERIAL ASPECTS OF THE CHURCH 


The church edifice is the privileged place where Christian mysteries and Christian 
life find their full expression. This is evident from all those countless assertions 
referring to the churches, to their splendor, their exemption from secular power, their 
function of gathering together Christian people and establishing an actual com- 
munion among them, a communion extending to the living and the dead. Describing 
the miserable end of Vasak, the traitor, Elise says: "Neither was his name mentioned 
among the saints nor his memory recalled at the holy altar of the church.''!6 These 
words imply something very serious in the view of Elisé. The exclusion from being 
remembered in the church, at the holy altar, means nothing less than exclusion from 
everlasting bliss. One's presence in the church, in spiritual communion with the 
faithful community, is an effective sign of one's communion with the saints. 

Yet the function and importance of the church building receive a more profound 
elaboration in two passages in which the symbolic power of the edifice assumes a 
“sacramental” dimension. One of these texts occurs in the third chapter. Elise writes, 
while relating a speech of the Persian high magician through which is of course 
reflected the thought of Efti$e himself: “Even though he [the Persian king] closed and 
sealed the church doors throughout Persia, they made a church of every house and 
performed their services everywhere. Each of them considered his person a temple 
[Arm. vkayarans = martyria] and they all believed that a temple built of flesh was 
better than that of soil." The second text, from chapter 7, is even more preg- 
nant. This time it is the historian himself who speaks: “Psalms were their whispering 
songs and the reading of the Holy Scriptures their absolute joy. Every man was a 
church in himself and a priest as well. Their bodies were holy altars, and their souls, 
worthy offerings.''!8 

These two texts are very important, since they give the most crystallized expression 
to the relationship between the church as a building and the church as a spiritual 
reality. In fact, the last words of the first quotation indicate clearly that the full reality 
of the church is to be found only in the spiritual order. This 1s the essential reality that 
gives to the material edifice its Christian meaning and its sacramental dimension. This | 
interior reality molding the tangible one is, as becomes evident especially from the 
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second text, the spiritual, "reasonable" sacrifice of each faithful, in virtue of which one 
shares in the priesthood of Christ. 

We can resume saying that the spiritual temple, which is in each faithful, is essen- 
tially built up with the gift and sacrifice of one’s self as an offering priest. This interior 
dimension is actually symbolized by the church buildings of the Christian community. 


THE CHURCH AND SOCIETY 


We have considered the church both in her material and spiritual aspects; however, 
we took into consideration this spiritual dimension mainly in its sacrificial and 
priestly expressions, without any explicit relation to the social and community aspects 
of the Church. To have this wider vision, we must consider. now some titles or images 
that reveal to us some new meanings or functions of the church. 


Maternity 


The function we deal with is maternity: the Church is a mother. Elise elaborates this 
concept thoroughly. In the third chapter of his History we have the following declara- 
tion made by the crowd of the people who say: “We are ready to suffer persecution, . . . 
for our holy churches, . . . through which we were reborn; and we were baptized in the 
name of Jesus Christ with the hope of one faith. In the same manner we wish to redeem 
ourselves by torture and by shedding of blood. Since we recognize the Holy Gospel to 
be our Father and the Apostolic Catholic? Church our mother, let no evil meddler 
come between us to separate us from her.’ ’’?° 

The same idea 1s more emphasized in chapter 8 in relation to the unity of the 
Church: “ ‘Since our mother church which conceived us is one and our spiritual father, 
the Holy Ghost, who gave us birth is one.?! Why should the offsprings of the same 
father and mother be in discord and not in a complete harmony?" 7? 

The various aspects of this filiation—birth by the Holy Ghost, generative virtue of 
the Gospel, sacramental action of the baptismal font, grace of adoption, communion 
of the saints in virtue of this grace, and communion with Christ for one’s belonging to 
the Church—appear together in an amplified vision when Elise describes the defection 
of Vasak. This fact must not surprise us. Elise is so profoundly troubled by the betrayal 
that Vasak's figure, with its completely negative presence, holds in his History even a 
more prominent position than that of the hero Vardan, and some of EhiSé’s finest pages 
are those in which he mourns the tragic destiny of the traitor. Here are Elisé’s words 
describing Vasak’s defection: 


He had separated himself and had withdrawn from the holy church of his own 
will and was wholly estranged from the love of Christ. 

The memory of the coming of the Son of God was lost to him and he never 
recollected the teaching of the Holy Gospel. He was neither affected by threats nor 
comforted by promises. He renounced the font wherein he was conceived and was 
completely oblivious of the receptive Holy Spirit which gave him birth. He reviled 
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the sacred flesh with which he was purified, and trampled the living blood by 
which his sins were expiated. He obliterated the certificate of adoption and with 
his own hands destroyed the firm impression of the ring-seal. He withdrew from 
the ranks of the blessed and caused many to rebel with him.?? 


This maternal image of the Church is, however, only one aspect of her generative 
function. In fact, the Church, which gives birth to new children, by this very fact 1s 
also, in her members and her inner reality, generated by the same divine virtue. Thus 
the maternity of the Church is essentially correlative to her filiation. The instruments 
of this divine virtue, by which the Church is at the same time mother and daughter, are 
the so-called Supp 4ngblhpp (hark hogekirk‘), that is, "the Fathers, bearer of the 
Spirit": the Apostles, the Prophets, the true Pastors who sow God's word and faith in 
the hearts of men.?* This 1s the paradoxical reality of the Church that by the same act 
she becomes mother and daughter, generator and generated. : 


Uyt 


The other basic image or concept used by Elise to define Church's nature is that 
expressed by the Armenian word m fwn (uxt), a very complex term indeed in its various 
meanings. In its fundamental acception uxt is, according to Haykazean, a solid prom- 
ise, a word established with an oath, treaty, league, covenant.?* No doubt the term is 
used also by Fłišē in his primary sense as, for instance, in the following passage: “They 
sent the same person [Vahan] . . . as envoy to the Huns. . . in order that he establish 
friendly relations and conclude a treaty [Arm. uxt] with them to preserve the union 
unbreakable.’’26 | | , 

Further, in ancient Armenian, classical and postclassical, uxt has then a derived 
signification which is that of clergy. It is not difficult to realize how such a derivation 
came about. In fact, an uxt, in the above mentioned juridical or moral sense of the 
term, 1s something constitutive of the state of the clergy; hence the passage from the 
ethicojuridical signification to the socioecclesiological connotation of its use. This 
meaning occurs also very frequently under Elisé’s pen.? 

The expression nacfuum Ehbybgeny (uxt ekelec‘woy) is almost a technical term in Elise 
to indicate the clergy. Synonymous expressions with the term uxt occur much less 
frequently, as nifuim puSuhujn fkukh (uxt kFahanayut*ean).?? 

We meet also in Agat‘angelos similar expressions as “uxt k‘ahanayut‘ean srboy 
ekelec^woy" and “uxt srboy eketecSwoy k‘ahanayut‘ean,”’ each of them being used 
once.? What 1s important is the absence of such expressions from the earlier Armenian 
redaction of the life of St. Gregory the Illuminator—translated from a Greek original 
and preserved only in a Greek version made from the Armenian—in the passages 
corresponding to those of the actual Armenian redaction.? We can infer that the 
expressions at issue were introduced, probably under Elise's influence, during the 
definitive Armenian redaction of Agat‘angetos toward the end of the fifth century.?! 

Expressions such as “uxt ekelec^woy'' and “uxti mankunk‘ (ekelec*woy)' to indicate 
the clergy are to be found frequently in canonical collections translated in the classical 
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period as well as in later canonical and liturgical texts.?? Suffixed terms from uxt, as 
uxtawor, uxtakan (qui habet votum or qui tenetur voto) are also frequent in the same 
canonical literature in the sense of clergy as well as of monks or ascetics. These suffixed- 
forms do not occur in Eti$e.5 Nevertheless, their semantic link with the expressions 
mentioned above is evident. In the early literature we find the term uxtawor, besides the 
canonical texts, in Eznik in the sense of monk or ascetic? as well as in the versions of 
the Sermons of Aphraates (Sermon 6), published under the name of Jacobus Nisi- 
benus,” and of the monastic rules of St. Basil (Girk* harc‘otac‘ or harcftmanc* ),?9 still - 
unpublished.?" Always prior to Elise, we find the term uxtakan in the version of the 
Cathecheses of Cyril of Jerusalem where the Greek has kAXnpiwoí.?? However, to the 
best of our knowledge, Elise seems to be the first writer, besides the canonical literature, 
to use the expression uxt ekelec^woy in the sense of clergy. 


All these expressions and primarily those uxt ekelec^woy as well as uxti mankunk* 
clearly have a Judeo-Syriac derivation. We meet already in the Bible such expressions 
as benéy habberit—ordik* uxtin (Ezech. 30:5), berit hakk*hunnah—uxt k‘ahana- 
yut'ean (Nehem. 13:29), berît hallewi—uxt Leweay (Mal. 2:8). Similar expressions 
occur frequently in the early Syriac area, where ''bnay" or “bnat Qyamá" (sons or 
daughters of the Covenant) are usual words to indicate people engaged in celibacy or 
virginity and ascetic life.?? mE 

The passage from such expressions to the Armenian canonical and ascetic ter- 
minology of the fifth century is in a natural continuity. There is, however, also a 
difference between the Syriac and the Armenian traditions. While in the Syriac area the 
term Qyama seems to be primarily related— probably under Essenian influence—to 
celibatic consecration,*? in Armenia the basic use of the term uxt seems to mean the 
belonging to the Church hierarchy, independently from one's state of celibacy. We 
have a clear indication for this in the version of the Apostolic Canons: Kargec‘in 
arak'ealk*n ew edin hastatut‘eamb et‘é ok‘ i kargé paStonéic‘ ew yuxte ekelec^woy, ew 
kamesc‘i kusan linel, barwoy gorcoy c‘ankay (Constituerunt Apostoli firmiterque 
statuerunt: ut qui ex ordine ministrorum vel clericorum caelibatum servare voluisset 
bonum opus desideraret).*! | 

Besides these uses of the word uxt which are not peculiar only to Elise, we still meet 
in him a third important meaning, which occurs more than once and which we can 
consider as an extension of the socioecclesiological connotation of the term. In this 
sense, the Church or the Christian community as a whole is an uxt. It is indeed true 
that the expression uxt ekelec^woy is almost a technical term in Elise to indicate the 
clergy; to the best of our knowledge, it is rarely used i in another connection. As exam- 
ples we can quote the following passages: | 


l. After Ełišē has mentioned the names of the Bishops gathered at ArtaSat to answer 
the letter of Mihrnerseh, he says: “All these bishops, many chor-bishops, and honor- 
able priests from various places, together with the holy covenant of the church"? 
(handerj surb uxtiw ekeltec‘woy).* 

2. After the Armenians received the mournful news of the troubles that the Persians 
caused to the Albanian Christians of the Caucasus, “They dismissed the messengers 
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. in order that they might .. . prevent them from molesting the holy covenant of 
the church.''** 

3. In the title of the third chapter as it is expressed in the introduction or dedication 
of his work which Efisé addresses to the priest Dawit: Mamikonean. Although we 
cannot be sure that the actual redaction of this part of the introduction reflects Elise's 
original,* it is, however, highly probable that if some manipulation occurred, it rather 
concerned the titles of the last three chapters. So, we can assume as very likely the 
attribution to Elise of the title of chapter 3: Miabanut‘iwn uxtin ekelec^woy (The 
Unity of the Church Covenant).*6 Now, it is utmost evident that uxt ekelec^woy means 
here the whole Church or better the whole community of the Christian Armenians 
engaged in the defense of their faith. This evidence comes from the historical context 
of the entire chapter. Let us quote the following passage as representative of the 
author's intention: ‘“Thereafter, master and servant, a delicately reared noble and a 
rustic peasant, were considered equal, and no one was more or less valiant than the 
other. They all possessed the same willing heart —men and women, old and young, 
and all who were united in Christ—because generally all men as well as women were 
equipped with the same militant spirit, wore the same armor of faith in Christ, and 
reinforced their waist with the same girdle of truth." *? Thus, if we have to admit as 
genuinely belonging to Elise the title of this chapter, no doubt uxt ekelec*woy refers 
here to the Church as a whole. 3 


Hence we can conclude that in all the above mentioned contexts the expression uxt 
ekelec^woy means, most likely or surely, the community of the faithful as such. 

We find used by Eti8é in the same significance the expression uxt k‘ristonéut‘ean, 
which occurs at least four times in the History.*® Moreover, we meet at least once the 
related expression uxt k'ristoneic*. € In all these cases, surely in that of 111 85 (73), uxt 
indicates rather than an ethicojuridical act as such the unity and compactness of a 
social body resulting by virtue of some sacred word, oath, league; in other words, the 
“Men of the Covenant." Uxt k‘ristonéut‘ean or k’ristonéic‘ are the Christians them- 
selves united and compact by virtue of a sacred word, by virtue of their consecration, of 
their Covenant with the Lord. In the same way Elise uses also the expression uxt 
Hayoc‘,°® which directly indicates those Armenians faithful to their religion and espe- 
cially to their proposal of fidelity to it even at the price of fighting and suffering. 
Similar too is the usage of the expression uxt arak‘inut‘ean,>! where the abstract 
arak'inut*ean can also stay for the concrete arak‘ineac‘ according to some of classical 
Armenian, with the meaning of a community of virtue (value) or a community of the 
virtuous (the valiant), as a compact, strongly united body. | 

Thus we have for this concrete socioecclesiological use of expressions such as uxt 
k‘ristonéut‘ean a similar derivation to that of uxt ekelec*woy from the ethicojuridical 
concept of uxt. Of course, the particular historical circumstances in which Elise wrote 
. his work are an important factor in explaining why the whole Christian community is 
regarded by him as an uxt. We can remember here the inner connection in the Syriac 
area of the idea of Qyama with a Holy war that is fought in the ascetic life.5? We think 
that such a collation between the two ideological frames would not be out of context. 
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In fact, the positive uxt, that is, the solemn engagement, of the faithful Armenians 
before the war is on many occasions stresssed by our author.?? This historical back- 
ground of Elisé's work, which may have inspired in him the vision of the whole 
Christian community as an uxt, a Covenant, does not exclude, however, that there may 
be other, deeper reasons for this conception of the Christian community. As a matter of 
fact, the clergy forms an uxt because of a special dedication to the Lord in virtue of a 
sacred word; thus also all Christians form an uxt because of the sacred and solemn 
promise of their Baptism. No matter that this relation 1s not explicitly asserted by 
EhSé. We possess, indeed, evidence enough to make such an inference. We have already 
said that the solemn engagement of the faithful Armenians is on many occasions 
stressed by him, and that is the reason why he can speak of the uxt Hayoc* as the 
compact body of all faithful Armenians. We can then, by analogy and fully in the 
context of Elise's ecclesiology and sacramental doctrine, see the basis for the uxt k‘ris- 
tonéut‘ean in the baptismal engagement. | 

It is possible, perhaps, to show an early Christian path to this conception of Elise of 
the Church as a Covenant in a primitive Syriac tradition whose interpretation, in any 
case, is not quite certain. We would refer to those passages in early Syriac writers where 

the idea of Oyama seems to extend to all the community of the Baptized.*4 

JJ We can conclude that uxt is one of the main aspects of the Church in her social 
reality. The Church forms an uxt, first of all, as to her ministers. But the Church forms 
also an uxt as to the entire body of her members. Ministers and faithful are tied 
together with such a solid, such an unbreakable bond as is the uxt, the most sacred- 
engagement of men with God and among themselves. The Church, in her very reality, 
is the incarnation of this Covenant between God and men and of the 1 inner union of 
Christ's faithful each with one another. 


wom} 


It has been the aim of this brief study to present the main aspects of Elise's vision of 
the Church. The Church is basically a spiritual reality, divine by her origin, her 
foundation, her aim. In her activity she is the Mother bearing men for eternal life, and 
in her receptive reality she is the community of God’s children and Christ’s brethren. 
Both in her active and receptive dimensions she is an uxt, a compact community 
united in the solid bonds of Christ’s faith and love, infused and nourished by the 
sacramental life. Although a social body by her very nature, the Church is also an 
indivisible reality in her single members. Within each Christian are expressed and 
realized the life of grace and God’s glorification. Finally, all the spiritual reality of the 
Church, both in its social and personal dimensions, finds its symbolic expression, in 
the fuller sense of an effective and actualizing signification, in the image of the mate- 
rial church building, a privileged place for the assembly of the faithful. 
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